
STOP 



Early Journal Content on JSTOR, Free to Anyone in the World 

This article is one of nearly 500,000 scholarly works digitized and made freely available to everyone in 
the world by JSTOR. 

Known as the Early Journal Content, this set of works include research articles, news, letters, and other 
writings published in more than 200 of the oldest leading academic journals. The works date from the 
mid-seventeenth to the early twentieth centuries. 

We encourage people to read and share the Early Journal Content openly and to tell others that this 
resource exists. People may post this content online or redistribute in any way for non-commercial 
purposes. 

Read more about Early Journal Content at http://about.jstor.org/participate-jstor/individuals/early- 
journal-content . 



JSTOR is a digital library of academic journals, books, and primary source objects. JSTOR helps people 
discover, use, and build upon a wide range of content through a powerful research and teaching 
platform, and preserves this content for future generations. JSTOR is part of ITHAKA, a not-for-profit 
organization that also includes Ithaka S+R and Portico. For more information about JSTOR, please 
contact support@jstor.org. 



270 THE JEWISH QUARTERLY REVIEW 



THE TREATISE ON ETERNAL BLISS 
ATTRIBUTED TO MOSES MAIMUNI 

(rrrr^rn ^piE)). 

Among the writings of Maimuni, the study of which was 
particularly recommended by Joseph Salomo del Medigo 
in his letter to the Karaite Serach b. Nathan (1623), there 
is also named "the Chapters on Salvation" 1 . This treatise 
was already quoted, in the middle of the fourteenth century, 
by Joseph b. Eleazar, the super-commentator of Ibn Ezra, as 
" a short essay " by Maimuni (iane> "ivp "U2Xd), and towards 
the end of the same century, Don Benveniste b. Labi quotes 
it under the title of nrfafnn mJK 2 . The treatise was printed 
for the first time in 1567 as appendix to a dictionary of 
terms, composed by Menachem b. Abraham of Perpignan, 
a work which was meant to serve as an aid in reading the 
More Nebuchim 3 , and there it bore the title of nn^vm tfpia. 
Mordechai Tama embodied it in the collection of MaimAni's 
responsa edited by him 4 . 

The Arabic original of the " two chapters on Bliss " has 

1 Vid. Geiger, Melo Chofnaim, Hebr. part, p. 18 -\ynto rawon «m»Di .... 
rmtenn >piEi ivmwo nn. German part, pp. 24 and 73. 

2 Vid. Steinschneider, Die Hebr&ischen Uberseteungen des Mittelalters, p. 437. 

* Diw 'o, entitled also 'DV Van, Salonica, 1567. Vid. Steinschneider, 
Catal Bodl, cols. 1719 and 1917. 

* in- WD n"iip, Amst. 1765. The V'j oi"ryvf) nrrtxnn ^id are placed 
between nos. 155 and 156, and thus separate the responsa of the collection 
that are not from Maimuni, from those of Maimuni. In the Lichtenberg 
collection of Maimuni's letters and smaller works (ca"oin n ancn pip, 
Leipzig, 1859), the nrrann 'd are to be found in the second volume, pp. 32-34. 
In the following I quote from this edition, with indication of column 
and line. 
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been preserved in a Code in the National Library at Paris 1 . 
In that code, after the original of Maimuni's response printed 
in -inn iNB, under No. 152, follows directly the original of 
these chapters with the mutilated heading: axro p bts> rk*\*. 
After the word 3«n3 a word is missing, which gave the real 
title of the essay, without doubt the word rhNyota 3 . The 
complete title of the little treatise was therefore: aura 
rhNVD^K. But perhaps it was called rhttyD^K f&ND">, of which 
the above-mentioned Hebrew title nnhfnn mJN is a transla- 
tion. The second chapter has the heading n^n Jjvbi (=Tiyi 
pna) 4 . By the word nh, in the heading of the first chapter, 
the whole is vindicated to the author of the preceding 
response, i. e. to Mairauni. A later hand inserted in the 
small blank space between the response and the chapters 
on Salvation, the following words, as a heading to the latter 
essay: vroawn bbsz ids™ my 'b V'\ D3d"-i.-6 nn^xn(n) >p-ia 
n"op '»d nnn ins -isdd enpn 'bs. 

The beginning of the first chapter, quite identical in the 
Arabic original and the translation, shows that it has not 
been completely preserved. For it is evident that this 
beginning was severed from the midst of a larger phrase 5 . 
But besides this, other passages of the text before us also 
refer to matter previously dealt with 6 , contained perhaps 

1 Vid. Catalogues des Manuscrits hebreux et samaritains de la BiblioOiegue 
Imperiale (Paris, 1866), p. 116, no. 719. 

2 For this item of information, as well as the one used in the following 
remarks, about the Arabic original of the nntenn 'c, I am indebted to the 
kindness of Prof. Mayer Lambert of Paris. 

3 Cf. Maimuni's Guide, III, 23, p. 48 b of the Arabic original (ed. Munk) : 
rnp'prrtH rh*trc'j>», which is translated by Ibn Tibbon by nv.ONn nnbsnrr. 

* In the edition : '3 plD. 

5 The address at the beginning : aircrrr Tobrm is missing in the original. 
The first sentence read in the translation : una 1V1BI "|lb -piu "una dVim 
o'tarcn topi nson"; D'Hian ottok-A tsitw rra ~p •«an > D^syn. In the Arabic 
original : >b pirrco'w p'jVjb )*»a mo -f> jw di^n rra? npinsrn -p^p »cs sis tw 
Vipsbx npj. We see that in the Hebrew translation three words have 
become corrupted so as to spoil the sense. Instead of tm« eVin, read ''tin 
TOND ; and instead of dvmot, read O'MSn. The clouds of sensuality are 
meant, which interfere with the true knowledge of God. 

• Vid, the beginning of the second chapter : noo mpiD noa "proTin 133 
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in a first chapter now lost. This explains also, why our 
treatise has not, at its beginning, some sort of indication 
of the subject with which it is going to deal *. Such in- 
dication must have been contained in the lost first chapter. 
The treatise in its present form represents itself as an 
esoteric teaching to the disciple to whom it is directed 2 . 
At the end of the very diffuse allegorical interpretation 
of Ps. xlv, the author, pointing out Prov. xxvi. 8, exhorts 
his reader not to spread his interpretation among the 
public, but rather to belong to those to whom Isaiah's 
words (xxiii. 18) could be applied 3 . In another apostrophe, 
with which he interrupts the interpretation of the said Psalm, 
the author declares that he meant his present treatise to 
serve as "the conclusion of the More, since it comprised 
everything that the larger work contained in respect to its 
aim and to its end*." With this, our treatise designates 

rovins-r nntena owfrcn rmatn i*> vvwato. And at the end of the same 
chapter: roana rorMCD nvDiDiS'o rmaw cmrn trwu cmoso "|b 'raa'p -ooi 
nmrwn nrfann. But in our text this information about the opinions of 
the philosophers on eternal beatitude are missing. They must therefore 
have been contained in the lost chapter. Vid. also p. 32 b, 1. 29 Timpnw lnai 
(on Prov. xxx. 22), and p. 34 d, 1. 15 "iwa -p Dip "1131 (on Isa. xl. 6, 8) ; 
the explanations alluded to are not to be found in the present text. 

1 The end of the second chapter (vid. the preceding note) gives an 
accurate description of the subject : Prophetic (Biblical) and Rabbinical 
statements on the attainment of eternal beatitude, and the philosophical 
opinions agreeing with them. 

2 The apostrophe is addressed to >ns (32 b, 24; ibid. 32 ; 32 d r 36 ; 34 a, 
14); once pyon >ns (34 a. 14). On the latter mode of addressing, vid. 
e.g. in Maimuni's Techijat Hammetim (K6bez, II, 9 a at the bottom). 

3 At the end of the first chapter: nam D'os *»» nnoso "rawi nVi 
nv'tt-ra "[*nrv 'n ito wh 'a iias Vna 1 ) jrra p norm} ps -vms crrbs tomc <nn rrnm 
rnnD mr> 'n vib vwb orrts wjo nso rrnni rraipo nVna mas twi >a d»»s Sra 
pTW ncan'n r&yd) Vos^. The explanation given here of Prov. xxvi. 8 is 
based on Saadiah (ed. Derenbourg-Lambert, p. 154). The application of 
Isa. xxiii. 18 is based on the interpretation of this verse in Pesachim, 119a. 
Maimuni, in the preface to the third part of the More, makes use of the 
same verse and its Talmudical interpretation. 

* Col. 32 d, 1. 36 sqq. : >cb r»n ni v">s -jtomid no roan ">s »ns nns "pis mom 
lDiDi irvtona vm Vats no "m rpp nnon cnin vroo vnv. In the Arabic 
original, the passage reads : itrts sin na sans so DnD 'Vs 'as s- -pnD Vol 
snrvsnn sn.-psi «d nronsn so?3 'im fftspnSs nonsa nrtei rt5W>. Thus, in the 
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itself as a homogeneous appendix to the " Guide," the last 
object of which was to teach how eternal salvation was to 
be obtained by the true knowledge of God. Maimuni had, 
according to this, composed this treatise on Salvation as 
a complement to the " Guide," perhaps for his beloved 
disciple Joseph b. Jehuda, to whom he had also dedicated 
the "Guide" 1 . In that case, we must suppose that the 
treatise, meant to convey only esoterical teaching, remained 
unknown in larger circles, and therefore emerged only in 
the fourteenth century again. 

The mere testimony of the treatise itself would certainly 
not suffice to vindicate it as Maimuni's work, if the contents 
would compel us, for valid reasons, to number it among the 
spurious writings which were made under Maimuni's name. 
As a matter of fact, the opinion that the nrfofiin 'B cannot 
possibly have had Maimftni for their author, is at present 
generally adopted 2 . Steinschneider only, who already on 
a former occasion enumerated the treatise among Mai- 
muni's genuine writings 3 , has not been convinced by 
the grounds against its genuineness, and, in his latest 
work 4 , he expresses himself about it in the following terms : 
" The mystical shadow which overspreads this rather theo- 
logical and frequently rhetorical exposition, is not in direct 
contradiction with the spirit of Maimonides. There is 
nothing in it to prove a forgery." Such a judgment is 
of sufficient force to shake the belief in the spuriousness 
of our treatise. An analysis of the little book, such as 

original, Maimuni's principal work is not cited by name, but only indicated 
as fi'wpn'w. But the translator rendered this correctly with minn, for 
frtHpnSN (=tdhdtt) is as much a denomination of the More, as Tann is of 
Maimuni's Mishne Torah. The latter himself calls his principal philo- 
sophical work in the preface, and everywhere else, fftHprta rrn (run -iwan). 

1 This is Rapoport's opinion. Vid. Steinschneider, article "Joseph 
Ibn Aknin," in the Attgemeine Encyclopaedic, sect. 2, vol. XXXI, p. 47, 
note 11. 

2 Vid. Gratz, History of the Jews, VII 3 , 461 ; A. Schmiedl, StudUn uber 
jUdische Religionsphilosophie, p. 233. 

3 In the catalogue of the Bodleian Library, 1. c. 
* Die Hebr. ijbersetzungen des MittelaUers, p. 437. 

VOL. IX. T 
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I propose giving in the following remarks, will contribute 
towards preparing a sure judgment as to the possibility of 
Maimuni's authorship ; proving as it does the Maimunic 
character of the greater part of the contents of the treatise 
on Bliss, by a comparison of authentic utterances of Mai- 
muni. For the purpose of giving a better survey, I divide 
the whole into separate chapters according to the subjects 
dwelt on. I confine myself to essential points, and cannot 
deal with all particulars of the text, if it were only for this 
reason, that a minute understanding and eventual corrections 
can only be expected from a consideration of the Arabic 
original. 

I. Allegory of the Sanctuary, especially of the Candlestick. 
Perfecting the spirit. 

(Col. 3 a a, b.) 

The heart resembles the ark in which the tablets of the 
law were kept, as the law is fostered in the heart, and is 
inscribed in the tablets of the heart \ The " pure candle- 
stick" is the soul, the "lamp of the Eternal" in man 

1 Col. 32 a, 11. 17-19 (instead of yh pvya read "jaV ten, in the Arabic 
original "jabp brto). This passage is preceded by an allegorical interpreta- 
tion of the two cherubim, which covered the ark with their wings. But 
the text of this passage is rather corrupt, so that it is impossible to under- 
stand what significance was ascribed to the cherubim. We adduce some 
points. Both wings of the lungs cover the heart, just as, both wings of 
the cherubim covered the ark (cf. on this the apocryphal letter of Maimuni 
to his son, Kobez, II, 39 d : mn teon 'm rrtrn 1 ; d'd» wiid bwott vm iinwai 
nwo). That which moves and vivifies the heart, is, physically, the 
breath, rm ; spiritually, the breath of God, likewise expressed by the 
word rm. A remark follows about the homonym rm, agreeing with 
More, I, 40. In the Arabic original the passage reads thus : •p'ino jo» 'cri 
ntonS weaa 'ami o'anan vm rVrrp 'D td DrVwvn h':h o'ana'jH Dm ip pa 
una wrote DiEate NT?n nV»» asaaai D'lvote fitccHia »Wn nViN atnoa j»a »ri»n 
■proo tth rrnte 1m Derate rrta Vhnte ftnnte ndti p n»swi nnfei aSpte Swrr 
rr» -mote a^rta ffcm na o'c: 1 ** «in po hth ma: nrrraB Him d'd: rtman wim 
enpn rm rtoa wis ■posS NiaD nmnS [»]aaD "pi J»a fiivh rm? inc Nine wtiii vnm 
■prwoote &sV»» 'D Nntervo Drrc:aa dwid nrvto in sim mo' jnte 'c aSpte Hirr p 
ftp'pntea jMnui nam rmnrr i»s nnn. 
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(Prov. xx. 27) 1 . Devote thyself especially to the service 
of that candlestick. Its " seven lamps " are the five senses 
together with the two powers of the soul, thought and 
imagination 2 , they must be all turned towards the candle- 
stick (Num. viii. a). Then thy house will be lit up by 
divine light 3 , and " thy lamp will not be extinguished in 
the night" (Prov. xxxi. 18) 4 . But thou destroyest thy 
house and wrappest it in darkness when thou sufferest 
thyself to be drawn by thy daily affairs from the service of 
the Most Holy 5 . The soul, that has learned to know God, 
becomes itself the "holy spirit," v. Ps. li. 13. It is in 
this sense that the words were said, a Sam. xxiii. a: 
•a "\Yt 'n nro "the spirit of the Eternal spoke in me" ; the 
intelligent soul itself is the angel, the organ of divine 
revelation 6 . The soul, having become perfect in this way, 

1 This is accompanied by the remark (1. 33) : dssi ovrtN "0 rwip' dib 
WD31 tim! mi; rrrn naiion rrni imoTi dviVn ote dsdi dvtjh reran. There are 
eight Biblical expressions denoting the soul, in as far as it shows itself 
worthy of life after death. Maimuni, in the More, explains in this sense 
the expressions on (I, 41), cte and mm (I, 1), tm (I, 40), which latter is 
here differentiated into two expressions, on the ground of Ps. cxliii. 10 
and Ps. li. 14 (vid. also Mishne Torah, Yesode Torah, 4, 8). nrftH ~a is the 
same as 'n T) in Prov. xx. 27, and nte noun in Job xxxviii. 8 is thought of in 
the expression D'rfft* JT203. The meaning of " soul " was not included by 
Maimuni among the meanings of -1113 in More, I, 64. See on this, Abul- 
walid's Dictionary, art. 123, end. 

3 On the functions of these two forces (noiom xrmrt ro) in Maimuni's 
doctrine of prophecy, vid. More, II, 36, also ibid. I, 47. 

8 D"32T D'TO (1. 30). Don ( = Ar. Wji) means here "divine," vid. Munk's 
remark to More, I, p. 12 of the French translation, note 1 . Infra (col. 32 d, 
1- 39) D"3n DTJp, "divine possessions," are mentioned. In reference to 
onw, vid. the expression mtnw, in More, III, 51, towards the end 
(p. 129 a, 1. 10). 

* On Maimuni's allegorical interpretation of Prov. xxxi. 10-31, vid. 
More, III, 8. 

5 Col. 32 a, 1. ai, where, instead of mmn, read rmnrr. This agrees 
essentially with Maimuni's exposition in More, III, 51. Vid. especially, 
the following passage : " He who recognizes God and gives himself 
entirely up to this subject of his thoughts, is placed, as it were, in the 
clear light of the sun ; but he who allows himself to be diverted by his 
occupations, is, as it were, in the darkness of a cloudy day." 

6 Infra, in the allegory of Ps. xlv, this idea is worked out. 

T a 
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unites, after its severance from the body, with its source 1 ; 
" the spirit returns to God " (Kohel. xii. 7) 2 . But the soul 
that is polluted by sins (Lev. xviii. 3), and which is called 
riKDD rm (Zech. xiii. 2) 3 , is referred to in the words of 
Ps. lxxviii. 39 : 31B» t6l "jhn rm 4 . Such a soul cannot 
return to God. There it is said in Lev. xviii. 30 : " Ye 
shall not defile yourselves, for I am the Eternal, your 
God"; which means that I am pure, and therefore ye 
must be pure. And immediately after, Lev. xix. 2, it says 
in the same sense : " Ye shall be holy, for I am holy 5 ." 

That which is indicated by the figure of the candlestick 
with its seven lamps, namely, that the five senses and the 
mental powers (thought and imagination) must be devoted 
to the perfecting of the soul and the service of God, 
the same is also expressed by the words of Isa. lvii. 16. 
We must understand the word rm here to mean the soul 
destined to immortality, the image of God, and the word 
niDtM the senses and powers of the soul assigned to the 
service of that soul 8 . But he who makes his soul sub- 
servient to the senses, is referred to by the words (Prov. 

1 pWNin nasroa npai. Cf. Maimuni's -pirn lana, ed. Steinschneider, 
p. 15 : fwvnn nasroi nrtnnn ■»* arcn rrncmw. 

* Vid. More, I, 40 ; Mishne Torah, Yesode Hattorah, 4, 9. 
s ntroo rm is the contrast of «npn rm. 

4 Maimuni, in More, I, 40, cites this passage from the Psalms, by the 
side of Gen. vii. 15, as an example of the meaning "vital spirit," for the 
word rm, i. e. the principle of animal life, bound up with the body and 
perishing with it. Cf. Maimuni's Techijat Hammetim, K&bez, II, 10 c. 

* The opinion, to be found in More, III, 47 (cf. Ill, 33), about nmm 
and nwTp, denoting the non-compliance and compliance with the divine 
commandments, fully accords with this interpretation of these consecutive 
verses. 

' This ingenious interpretation of the verse of Isaiah, accords to some 
extent with Maimuni's exposition of the Talmudieal passage (Chagiga, 12 b) 
niNirrrt o'vro© ninrn mocm o'p'is bw }nn«3 , in More, I, 70. Contrary to 
Saadiah and Ibn Ezra (vid. my essay : " Die Bibelexegese der Jiidischen 
Religionsphilosophen des Mittelalters vor Maimuni," p. 27, and Ibn Ezra's 
Commentary to Koheleth, 3, ai), Maimuni does not attribute to rroiCJ the 
meaning of the highest phase of the soul (the spirit), but the soul of life, 
bound up with the body, and perishing together with it. Vid. Mishne 
Torah, Yesode Hattorah, 4, 9 ; Teshuba, 8, 3. 
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xxx. 22), that "the servant becomes the king," and it is of 
him that David said (Ps. lxxxi. 12) "there shall be no 
strange god within thee"; i. e., according to the words of 
the sages, the evil inclination 1 . 

2. Ceremonial commandments and prayer. Ecstasy. 
(Col. 32 b, c.) 

Devote thyself to the service of God with thy external 
and internal senses 2 . For instance, on performing the 
commandment of blowing the Shofar at New Year, do 
it with all parts of thy body : be thy hands outstretched 
to take the Shofar, thy fingers shall hold it, thy ears hear, 
thy eyes be closed, thy other members tremble and shake. 
It is the same with the Tabernacle and the Lulab 3 . He 
who prays turns to God, standing on his feet, with joy in 
his heart, his hands outstretched, his organs of speech in 
action, trembling and shaking in all his members. 

(Then follows a lengthy exposition about the ecstatic 
condition, removed from the sensual world, into which 
fervent prayer can place the soul. Some of the traits 
recall the description in More, II, 41, at the beginning, of 
those conditions, into which the prophets are placed during 
their visions when awake. Particular emphasis is given to, 
and a minute description furnished, of the clairvoyance of 
the person in ecstasy, whose imagination knows no difference 
between past and future, who has knowledge of future 
events in the world, such as war, famine, pestilence, death, 

1 Vid. Sabbath, 105 b. On Maimuni's idea about the vm "is*, vid. 
More, III, 22. 

2 "parr irrrajA Dmrcji on^s -jtoina si tin 'n. Instead of crrto, read 
Drrta. On internal and external senses, vid. Kaufmann, Die Sinne, 
p. 46 sq. 

s aWnn rocn Tixbv pi (32 c, 1. 4). These words are followed by : '3t>OTi 
minrt. This seems to denote the remaining commandments. Cf. on the 
subject what Maimuni says, in More, III, 52, on the objects of the various 
religious practices ; all of them are meant to promote the fear of God, and 
to be means to the perfection of the individual. 
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and life. He distinguishes friend from enemy, and nothing 
in the world is hidden from him. The soul, when in such 
a condition, is transferred into the world of intelligences 
(spirits) 1 , and man belongs to the category of those beings 
who are described by the words : living, accomplished, 
intelligent 2 .) 

3. Repentance. Isaiah vi. 
(Col. 32 c, d.) 

Once man has become conscious of the insufficiency of 
his religious position 3 , and understood that it precludes 
him from attaining eternal salvation, he is seized by the 
sensation of repentance *, and he loudly and humbly con- 
fesses his guilt. Thus Isaiah did, saying (vi. 5) : " Woe unto 
me ... for I am a man of unclean lips." For the prophet 
had suffered fear to make him negligent in the exhortation 
of his people, which guilt made him unworthy of the pro- 
phetic mission. But he repented, and in consequence of 
his repentance, the guilt was taken from him (ver. 7), 
therefore he could again enter upon the mission (ver. 8). 
Henceforth, when tortured by man, he suffered patiently 
(Isa. 1. 6) 5 . He became equal to the angels, who cause the 
knowledge of God to flow to each other 6 . Therefore he 

1 o'tocn oVm insr t>sry^ "ir. Cf. from the beginning of our treatise 
(p. 371, note 5) o^yan fcipa wrarrt ; also col. 33 b, 1. 17 oVira am o'lcnpn 
ctown. 

> j>eo cbw 'n %aa wim. 

' This is closely connected with the description of the ecstatic condition 
of him who has arrived at perfection. 

4 On the significance of repentance for spiritual perfection, vid. More, 
III, 36, end. 

5 Cf. Rashi to Isa. 1. 6 ; D. Kimchi to Isa. vi. 7. Maimuni, in the 
Iggeret Teman (p. 50, ed. Holub ; Kdbez, II, 7 b), finds in Isa. 1. 6 an 
exhortation to Israel to bear patiently, in the exile, the outrages of their 
tormentors. 

* 'p to 'p i - Etm Dnspo cnsp up' ■«:« D'anSoa rrcnroi . This seems to be an 
allusion to the words of the text m Sn m mpi, Isa. vi. 3, which infra, quite 
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who has reached perfection, must also make others perfect, 
and must cause to flow from himself to them, that which 
had flowed to him from God. In this sense we must under- 
stand Prov. v. 16 1 and Isa. lviii. 11 ; and it is said of the 
spiritually perfect man, who is subject to the constant 
influence of the divine emanation, that "he is like the 
spring that does not cease, and like a stream that flows on 
vigorously 2 ." 

4. Allegorical interpretation of Psalm xlv. 
(Col. 32 d-33 b.) 

Ver. 2 3 . e>rn means really: to cause water to spring forth 
by means of digging ; the word also means : the trickling 
of the water from the mountain; a sort of perspiration 

at the end, are applied to the praise of God by the angels, quite in 
accordance with Maimuni's view on Ps. xix. a (vid. More, II, 5, at the 
beginning ; Maamar Hajichud, p. 9 sq.). The words of the text are taken 
here in the sense of the idea of emanation, of which then, immediately 
after, is said : Mip:n bsion taw mrr ton [jmnnrr to] jv'wn p "romrcrTO tic «Vi 
D'swri rman ww 'E3 pirmn nnio 1 )® mis tab jrvi Dwan Sr wow ton wim wwa. 
This is quite in accordance with the view of Maimuni ; vid. Mishne Torah, 
Yesode Hattorah, a, 7 and 4, 6 (M. Hajichud, c. 1) ; also More, II, 6. 

1 This application of Prov. v. 16 is based on the agreement of the word 
of the text isie' with re, the Arabic expression for emanation (Hebr. rco). 
Maimuni explains himself, in More, II, 1a, this Arabic expression in this 
way, that emanation is like the source, into which the water flows from 
all parts, and which sheds itself on all sides. In the same passage he 
finds in the Biblical expressions for God : D"n axt tijo (Jer. ii. 13), and 
D"n iipo (Ps. xxxvi. 10), the idea of emanation. But it ought to be men- 
tioned, that in More, III, 54 (134 a) the verse in Prov. v. 17 is interpreted 
in this way, that the highest perfection attainable by man, namely, the 
intellectual perfection, " is only for him and for no other besides him." 

3 Vid. Baraitha, Aboth, c. 6: inm poio wwd pros rror:i mm T\ Y> J^joi 
-rrim iianoic. mm m means here the profound knowledge of the contents 
of the Bible, the same that Maimuni is wont to call mm nno. 

8 The transition from the preceding piece to this is formed by a 
passage which is corrupted in many instances, but the sense of which 
is, on the whole, that the degree of perfection, of which mention was 
made in the preceding remarks is attainable by man only in the way 
allegorically indicated in Ps. xlv. 
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issuing from stone '. The motion of the lips when praying 
which is compared with the springing forth of water, is 
indicated by the word K>rn, v. Megilla 27 b: ft?rn» Tim 
iTnnBB' 2 . In the same sense, the meditation of the inquirer 
for wisdom is designated as " digging " (Prov. ii. 4) 3 . But 
tprn means also the motion of the lips without sounds and 
words, v. Chagiga, 3 a : wnnBC JK>mD1 *. The word K>m in 
our verse is therefore a suitable expression for the inspira- 
tion, which affects man only in thought, and not in words 
and sounds 6 . 

Ver. 4 contains a summons to restrain the senses, so that 
they do not divert from spiritual perfection ; tdj is, according 
to Aboth 4, 1, one who restrains his inclination. 



1 Col. 32 d, 1. 15 : nvti ns'asm n-vcra oran sravr VS nira wn rcm iwau; •■& 
shcn \a hnsv mm avr •too Dnrm p D'-nv© (read era) rra. This is based upon 
Abulwalid's explanation, art. tt>m , -where the Hebrew verb m is trans- 
lated by the Arabic TC33N, and compared with the Arabic nan. Abulwalid 
explained these two Arabic words thus : nonto rm5» <« no's* icxn i»p'> 
niste jo 3-i5' pis r&o "niSK )o rror no m^n nnm Eaatoo. This interpretation, 
which was omitted by Ibn Tibbon in his translation (coffin 'd, in my 
edition, p. 478), is directly transferred by our author to the Hebrew 
word, wm. 

2 This also is taken literally from Abulwalid, 1. c. 

3 The author inserts here an interpretation of Prov. ii. 5, which verse 
he cites thus: wjon D'wnp rani 'n rwv fun w. The verse, the changed 
form of which is evidently owing to Prov. xxx. 3, is explained thus : He 
who has attained the fear of God, which is the ultimate object of the 
Torah, will arrive at the knowledge that flows to him from the " Holy 
Ones," i. e. the angels (vid. Dan. viii. 13). That the fear of G-od is the 
ultimate object of the Torah, is expounded by Maimuni, More, III, 24. 

* This also is taken from Abulwalid. 

6 Cf. what Maimuni, in his letter to Chasdai Hallevi (Kobez, II, 23 d), 
says about the inspiration vouchsafed to Moses : nrvn n"» i:n rram iddm 
rrann jvan sirro noun •van jn to remoi touoi nitron rravton mm mina 
Kin fN rrt pi3' «» JW rra nwtei. After the explanation of ajm follows 
the exhortation, mentioned above, p. 272, n. 4, which concludes with 
the application made of Prov. xxxi. 2 and Ps. cxix. 102 (%o) to "the 
divine possessions " (vid. supra, p. 275, n. 3). Then the author takes 
up again the interpretation of the Psalm with the words noson 'w iittKi 
Trra ts\D tdj? 'yittrt inma no^icm }itt»t-n, and explains the word -ma from 
the Arabic (after Abulwalid). 
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Ver. 5. 331 must be explained from 3311, Deut. xxxiii. 36 1 . 
As God directs the universe, the spheres, thus the thinking 
soul directs the little world, the body, by means of its 
likeness to God 2 . 

Ver. 6. Kill the evil inclination, the enemy of the good 
inclination (the intellect). 

Ver. 9 means the external, corporeal senses. 

Ver. 1 o. The " daughters of the king " are the forces of 
the thinking soul ; on the side of the latter stands in atten- 
dance "to the right hand" the animal soul "in Ophir's 
ornaments," i.e. adorned with good actions, with self- 
restraint, and with the endeavour to acquire moral and 
intellectual excellences (virtues) 3 . 

Ver. 11. Here the animal soul of man is addressed, to 
divest itself from its animal nature and to subject itself 
to the intellect in humility and obedience. 

Ver. 12. The "king" is the intellect (bpy, i?3E>). 

Ver. 13. -i» m, "the daughter of the Rock," is the 
thinking soul, which has its origin in the "Rock," the 
primary cause, i.e. God 4 , dy "n'tpy are the senses, and 
the forces of the soul, and the perishable aims of the 
man 5 . The sentence has the same meaning as Ps. 
xxxv. 10 6 . 

Ver. 14. "The daughter of the king is very glorious 

1 That which is said here in explanation of Deut. xxxiii. 26, accords 
completely with More, I, 70, at the beginning. 

3 The passage ought in reality to run thus : Vn mm maion tDM3 w nnVi 
(like Arab. dd3) Dim m "» 'w not* nai to ian rfe nos ntb misnn -pn "w msv 
popn D'ron trims. The idea of man as Microcosmus (T52 dW) was largely 
discussed by Maimuni in More, I, 72. 

3 rm-oini nvjrnnn mtonn=ri'pt3^i frp">=to* S'Nsd'jh. Cf. More, III, 54, at 
the beginning ; Rosin, Die Ethik des Maimonides, p. 101. Sam. Ibn Tibbon 
has: rmtaon'o, rrnon mteo. 

* Pointing to Deut. xxxii. 4, 18 ; Ex. xxxiii. 21. Cf. on this point More, 
I, 16. 

5 ton is here the same as what is called by Maimuni, More, III, 51 
(126 a), twite tmn and — by a Talmudical expression— Ntton *ro. 

6 This verse is differently applied by Maimuni in More, I, 64, towards 
the end. 
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•within." This means that the intelligent soul becomes 
perfect only when she withdraws from the external world 1 . 

Ver. 15. rwop'h (cf. Ezek. xvi. 13) are those acquired 
excellences 2 , through which the soul "is being led to the 
king," i. e. to God. The soul is worthy to go to God when 
she is completely purified, and her handmaids, i.e. the 
senses and all her powers, follow her and are subject to her 
dominion 3 . The soul, when thus purified, becomes from 
divine spirit, potentially, divine spirit in reality 4 ; hence- 
forth she belongs to the saints, i. e. to the world of 
intelligences (spirits) 5 . 

Ver. 1 7. "In the place of thy fathers shall be thy children," 
namely, when they make the virtues of the former, their 
own, whilst they become " lords over the world," i. e. over 
the material world and the senses (vid. Gen. ix. 2) 6 . 

5. nsn (Isa. iv. 5), a symbol of the delights of eternal 

salvation. 

(Col. 33 b,c,d.) 

The second chapter commences with the proposition, 
that according to the views of the philosophers 7 , the 

1 rracDrim pcDrn d 1 ^ djom mnnrt town rtnybc. Cf. with this More, 
III, 51, towards the end (129 a). 
a nitoon=';'>i2D , )«. Cf. supra, p. 281, note 3. 
8 This is then further explained, and ver. 16 is referred to also. 
4 "wei ovVjn rm na«n roi dtt^ rmn pron wn run. Cf. More, I, 70 (9a b) : 

tobNJ 'jSKn'JN 'llAH in mote 1T3 p-INDOto 'tt^Nl. 

8 Vid. supra, p. 278, n. 1. 

8 At the end of the Chapter, the exhortation, alluded to above, p. 272, 
note 3, follows. The author further emphasizes the importance of the 
allegorical interpretation of Psalm xlv. by saying that he had obtained it 
from "God's divine table" ('D"ntcn i:n'nco iA p^rro rroo). Similarly, Mai- 
muni, in his allegorical interpretation of the prologue of the book of Job, 
says that the ideas had come to him as it were through revelation, 
More, III, 22 (46 a) Tnte rras 'wsnto rrin >■> rfernn rp r vn- Vid. my Essay : 
Die Bibelexegese Moses Maimuni's, p. 122, n. 4. 

7 Vid. supra, p. 271, note 6. Maimuni discusses the opinions of the 
philosophers on the Immortality of the Soul in Techijat Hammetim (Kdbez, 
II, 9 a). Vid. also More, I, 74, and Munk's notes, I, 432, 433. 
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eternal salvation, vouchsafed to man, is commensurate 
with the preparations and perfection, that made its sub- 
ject worthy of it. This idea, that there are "degrees 
of salvation 1 ," the author thinks to be expressed in an 
Agadic passage (Baba Bathra, 75 a) to Isa. iv. 5, cnpn Tny 
main '? pnsi pnx W> rwyb Nin iro. He connects with this 
sentence an interpretation of the word nBn ) which makes it 
an allegorical expression denoting the eternal salvation. 
The latter, being denoted by a word that means " wedding 
chamber," is compared with that, which is, for the sensual 
man, the highest delight, and the look of which affords 
enjoyment to the soul and the eyes. Then follows the 
etymological explanation of the word 2 , which — like tjiri 
harbour — comes from the verb ejan, to protect, to hide. As 
the harbour affords security to the ship, so the sun, on 
its rising, which is also designated by the word nan 
(Ps. xix. 6), gives a sense of security after the darkness 
of the night, which causes fear. Thus the bridal chamber, 
after the wedding has taken place therein, gives a sense 
of security against the danger of deceasing childless 3 . 
Then the adornment of the " Chuppa " is dealt with, and 
also the other " Chuppoth," which are prepared for the 
friends, for those who assist at the wedding, in accordance 
with the presents sent by them. Thus, in the " second 
world 4 ," the souls arrived at those delights, are secure 
against perdition, and the share of salvation is vouchsafed 
to every one in measure to his preparation ; this is expressed 
in Isaiah's words : nan 1U3 i>3 i>y \3. — After a parenthetical 
observation on njtouj, the Rabbinical synonym of nan, 
in the explanation of Song of Sol. v. 1 5 the author interprets 

1 This idea is described most clearly at the end of the chapter (col. 33 d, 
1. 34) : noi umi uw to man toid 'C3 D'csri pin' 1 mm rruvron Vmv oirro ins 
rmbvm vto vxw. 

2 This is altogether based on Abulwalid's Dictionary, art. f|En. 

3 Jer. xxii. 10 is cited here according to the interpretation in Moed 
Katan, 27 a. 

4 'Jen oVisn (fh5«S« ini). 

* This verse is interpreted thus : ^yrr mo rmon tew miron teD:n in nrm 
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the rest of the verse 1 . He quotes from Sabbath, 152 a the 
Agadie explanation of Kohel. xii. 5 (i»hy 1V3 bit), and, to 
the word b>n, an Agadie explanation of Baba Bathra, 75 a. 
In conclusion, the preparation of the soul for the life after 
death is compared with the preparation of the bride, and 
Prov. xxxi. 10 is referred to. 

6. Biblical evidences for the continuation of the soul 
after death 2 . 

(Col. 34 a.) 

Gen. v. 24 a>ibn lrrtN npb *3 means, according to the 
Targum, "God caused him to die 8 ." As this cannot be 
meant in a bad sense, it will have to be explained in 
this way : God caused Enoch to die, in reward for his 
excellence. He transferred him from this world, full of 
sorrow and pain, into the world of spiritual beings, into that 
world which — according to the traditional explanation — is 
announced in Deut. xxii. 7 4 , and praised in Ps. xxxi. 20 5 , 
the bliss of which is, according to Is. lxiv. 3, incomprehen- 
sible to the human mind 6 . The assumption that iniN r\pb 
meant "he did not let him die 7 ," and that Enoch continued 

rrt? D'caan diwti n:an rtnaa -aai nrnop nsa vte robinn jrrt (L raran) jran Titos 
nrronni mann nrapi rtnn win nvra? i33iui Moon lpDEJi. In reference to 
DTOrr, vid. supra, p. 271, note 5. 

1 rronpa, according to Abulwalid, art. >np. Of the verb Nia is said : 
-nynrra ctrsn nana to riTS'a rwa Nil nan ; cf. More, II, 30, at the end ; 
III, 10, at the beginning ; III, 13. 

In this piece, the introductory sentence is missing. Something must 
have been lost before the word nos', col. 34 a, 1. 3. 

3 rrrp rras n». This is the correct reading of that passage in the 
Targum, and not iTJT rraN vb n«. Vid. Schefftel, Biure Orikdos, p. 14, 
Cf. my treatise, Leben und Werke des Abulwalid, p. 66, n. 37. 

* Vid. More, I, 42, at the end (from Kiddushin, 39 b), Mishne Torah, 
Teshouba, 8, 1. 

* Vid. Mishne Torah, Teshouba, 8. 

6 j© hVi jrm nV jw nrrsnn wri nroi. Cf. M. T., Teshouba, 8, 7 : raits San 
P'dti jw rf> p« nan u'lisn "n. 

' This is the explanation from which the common reading of the 
Targum mrp rraH vb derived. 
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living on earth, is refuted by the information that he lived 
365 years 1 . 

Song of Sol. i. 4, " The king caused me to come into his 
chambers." An allusion to the world to come 2 . 

Isa. lvii. 1, "The pious will be taken away from the 
judgment." God preserves the pious from the sight of 
the judgment destined for the world, by causing him 
to die 3 . 

Song of Sol. vi. 2, " My friend descended to his garden 
... in order to pluck lilies," i.e. — according to the explana- 
tion of the sages * — to gather the souls of the pious. 

Gen. xv. 15 5 , " Thou shalt come to thy fathers in peace," 
i. e. thou shalt come, after thy death, to thy pious fathers, 
like Noah, Enoch, Methuselah 6 . For the expression cannot 
mean : thou shalt be united with thy fathers in the grave, 
because Abraham was not buried with his forefathers ; he 
rather shared the grave with his posterity. 

Gen. xxv. 8 and Deut. xxxii. 50. The expression P|DW 
voy ba, used of Abraham, Moses, and Aaron, means that 
each of them was put with those that were like himself 7 , 
with those whose souls were transferred into the world of 
everlasting continuity 8 , when they had been purified after 
being severed from the body 9 . 

1 The Biblical passage, G«n. v. 24, is adduced in proof of the continuity 
of the soul after death by Jehudah Halevi and Abraham Ibn Daud. See 
my essay, Die Bibelexegese der jud. Beligionsphilosophen, pp. 130 and 149. See 
also Ibn Ezra, Jesod Mora, c. 10. 

1 Cf. Maimuni's allegorical interpretation of Song of Sol. i. 2, More, 
III, 51, end. 

3 Here is the place of the words, erroneously joined to the following 
passage (on Song of Sol. vi. 2) : irra< afro mr a^pm mrrra "now rwin »Vn 
orvowm to. 

* Vid. Shir Rabba, ad loc. 

8 With the introductory words: mi-ran nrfenn mnsoi (=in«TO joi 

* In More, II, 39 Methuselah is mentioned with distinction. 

7 iVl '33 ")». 

8 'Tonn rvrwDnn oW>. 

* In the same manner Ibn Daud. Vid. Die Bibelexegese der jUd. Rel., 
p. 149. 
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Mai. iii. 10 a , " The sun of salvation will rise for you who 
fear my name." 

Zech. iii. 7, "If you wander in my ways," then "I shall 
give you wanderings among those who stand," i. e. I give 
you continuity and eternity, like unto the eternity of the 
angels that stand before me 2 . 

7. Miscellaneous remarks on eternal salvation 3 . 
(Col. 34 b, c, d.) 

That eternal salvation will fall to the share of each who 
has become worthy of it, in proportion to his worth 4 , is 
admitted both by philosophers and religionists 5 . The 
difference in degree between the various pious men is made 
clear in the Agadic sentence about Moses and Joshua 
(Baba Bathra, 75 a) by the figure of sun and moon 6 . The 
teaching of Moses is the light (Prov. vi. 23) to which every 
one must turn who aspires after perfection. He who turns 
away from the teaching is liable to undergo the curse : 

1 With the introductory words : vs'33 >t to nrrsnn rwa i«'3 -nn . 

2 The passage is explained in the same manner by Bachja ben Pekuda, 
Duties of the Heart, IX, i ; Joseph Ibn Zaddik, Microcosmus (ed. Jellinek), 
p. 73 sq. Cf. Die Bibelexegese derjud. Bel., pp. 77, 105. 

3 A series of rather loosely connected observations and interpretations 
is introduced by the words nanrwn rmtonn iiaa ma TO ^n "yto "piNN hV; of 
these the most important are produced here. 

* Vid. Mishne Torah, Teshouba 9, 1 : nai sin inoan am v«»o 'rvi 'Dto. 

5 mirn jtsnic 'o nmDii d'eidi^dh nram ma rtbm ftt. The expression 
mina pswc '» accords with the Arabic jtfenDta. Cf. More, III, 20 (41 b) : 
fiDDNtoSN . . . ywno to (Ibn Tibbon : D'DiDitosrt . . . minn toa to). Vid. Die 
Bibelexegese Moses Maimunfs, p. 32, n. 3. 

* This Agadic sentence gives rise to a digression on Moses' exalted 
spiritual position, from which we reproduce the following points. Moses 
attained the degree of the angels, therefore " were they afraid to come 
near him " (Ex. xxxiv. 10). He becomes, as it were " the acting intelli- 
gence " (anon 'jaw), the knowledge emanates from his soul upon the elders 
and also upon the multitude of Israel. Cf. Maimuni's words on Moses in 
his Commentary to the Mishnah, Introduction to Chelek, 7. Article 
of Creed, at the beginning (Porta Mosis, ed. Pococke, p. 169) : nam v "ihsi 
narrow. 
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VST "ytnxi Q s peni, 1 Sara. ii. 9 1 . — That the teaching of Moses 
conduces to the salvation of the world to come 2 is proved 
by Malachi's exhortation (iii. %%), in connexion with the 
promise following immediately after (ver. 23) 3 . 

Matter forms a partition between man and his God 4 . 
The power of matter (sensuality) effects separation from 
God, and prepares the greatest pain for him who yearns 
after communion with God. On the other hand, those 
who are spiritually blind, and understand only the delights 
of the senses, know no other pain, except the want of 
sensual enjoyments. Therefore, the Torah, which has regard 
to the trend of the thoughts of the great multitude, promises 
sensual rewards for the fulfilment of the commandments, 
and corresponding punishment for their breach, Deut. xi. 
13 sqq., Lev. xxvi. 3 sqq. 5 But 6 the promises of terrestrial 
rewards and terrestrial punishments refer also to those 
who see in the perfecting of the spirit their highest enjoy- 
ment ; for the removing of the impeding misfortunes, 
and the fullness of welfare, afford the worthy the leisure 



1 Maimuni applies the passage in a similar manner to the deflecting of 
the thoughts from God, More, III, 51 (127 b). Vid. also ibid. Ill, 18. 

3 Vid. Mishne Torah, Teshouba 9, 1 : . . . n«n ys « mm vb jra m"pn. 

s A rather lengthy digression follows on the prophet Elijah, who will 
rise from death to fulfil the promise given in Mai. iii. 23, which is taken 
to be a clinching proof that the resurrection of the dead is connected 
with the Messianic period, which was also indicated by Dan. yii. 13. That 
Elijah had really died is proved, partly because otherwise a fundamental 
article of our faith, namely, the unequalled greatness of Moses, would be 
shaken ; and partly, from the expression np 1 ) in 2 Kings ii. 5, which in 
other places also means to die. (Vid. Abulwalid's Dictionary, art. np% at 
the end). Maimuni, in Techijat Hammetim, expresses himself less categori- 
cally on the concurrence of the resurrection and the advent of the Messiah 
(see on this point, Saadiah ,Emunot, chap. VII), but he does not deny either. 
Dan. xii. 13 is cited there also as a convincing proof for the doctrine of 
the resurrection. 

* wnwi owr pa 'rata ininntu jni . Cf. More, III, 9 : cay ai«n frwoto 
p-iSDn^M -|NVIN j». 

5 Cf. Die BiteUxegese dec jiid. Beligionspkilosophen, p. 149 (Abraham Ibn 
Daud). 

• Before >dS (34 c, 1. 34) some introductory word is missing in the text. 
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to work for perfection and the knowledge of truth 1 , as 
expressed is Pss. xxii. 27 and xxxvii. 11. 

That which the prophets say of the future world, and 
the sages of Paradise and Hell, is the allegorical expression 
to denote the delight of the soul in the proximity of her 
Creator (Ps. xvii. 15), and her pain caused by her distance 
from him. Reward and punishment after death cannot be 
corporeal, for the body is dissolved after death, and grass 
sprouts forth from its terrestrial remains, according to 
Isaiah's words (li. 12) jnj" "vsn D1K pi 2 . Therefore it is said 
in Ps. cxv. 17 : " The dead do not praise God," because the 
dead bodies are annihilated ; " but we will praise God to 
all eternity." These words, as well as those in Ps. xxx. 13, 
denote that the souls that have attained perfection will, 
after being severed from their terrestrial existence, praise 
God in all eternities, like the spheres and intelligences, of 
which Ps. xix. 2 and Is. vi. 3 say that they proclaim God's 
praise 3 . 



The foregoing analysis shows that the treatise on Eternal 
Salvation, bearing Maimuni's name, harmonizes, both in its 
leading thought and in a number of details, with ideas and 
utterances that are undoubtedly Maimuni's. Essential por- 
tions of the treatise, e.g. the allegorical interpretation of 
Ps. xlv, are, it is true, not otherwise attested ; yet do they 
not contain anything which would contradict Maimuni's 
authorship. Maimuni, who allegorically explained the Song 
of Solomon and the Proverbs, could also have made the 
said Psalm, which, in respect to its contents, approaches 
the Song of Solomon, the subject of an allegory. Even 
the remarkable explanation of "IW, ver. 13, like 11V, rock, 

1 This is the opinion expounded by Maimuni in M. T., Teshouba, 9, 1. 
Cf. Die Bibelexegese Moses Maimuni's, p. 96. 

a To this he observes, that Isa. xl. 6, 8 had thus been interpreted before. 
Cf. on the subject, Mishne Torah, Teshouba, 8, 3-5 ; and Tech. Bammetim 
(Kdbez, II, 8 d). 

3 Vid. supra, p. 278, note 6. 
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has its analogy in the allegorical interpretation, given by 
Mai muni, of the prologue of the book of Job, in which he 
connects the proper noun Y® with TCiy, Is. viii. 10, and 
finds in it an expression that Job's narrative must be well 
considered 1 . The contents of the second chapter (ceremonial 
commandments, prayer, ecstasy) deviate somewhat strongly 
from Maimuni's mode of thought ; and, as to several details 
of the other sections, I could point to divergences from 
Maimuni's opinions expressed elsewhere. But, taking it 
all in all, it appears as unjustifiable to pronounce on our 
treatise the harsh judgment of Gratz 2 , as to exclude it, 
without further cause, from the list of Maimuni's works. 
The rather uncouth form in which the work has been 
handed down to us, induces the belief that we have here 
an unfinished work of Maimuni's, into which, besides, 
foreign matter has been interpolated. A closer examination 
of the Arabic original will perhaps shed some more light 
over single points of this treatise, which, in view of the 
greater part of its contents, is by no means unworthy of 
Maimuni. 

W. Bachek. 
Budapest, May, 1896. 

1 More, III. 22. On the allegory in Maimuni's exegesis, vid. Die Bibel- 
exegese Moses Maimuni's, ch. II. 

2 History of the Jews, VI 3 , 389: "It contains so many trivialities, and 
such a shallow moral doctrine, interspersed with a symbolic interpreta- 
tion of the temple, and of the Agada, that it is impossible for such inane 
matter to have emanated from a sage." 
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